This study contributes to the current cosmopolitan debate by highlighting equal recognition and inclusion as a viable social engagement towards diversity, through which dominator binary rankings are transcended by valuing mutually empathic relationships. Set against the backdrop of Gandhi's Freedom Movement, Water pushes the boundaries of India's male-dominant cultural narratives beyond patriarchal predicaments by questioning the religious tradition and the oppressive constraints imposed on Hindu widows. By applying Riane Eisler's 'partnership model' to the analysis of the novel, with a brief reference to Deepa Mehta's homonymous film, I explore how Sidhwa's characters move toward more caring and life-enhancing scenarios by portraying relationships of mutual support, thus overcoming the rigid discourses imposed by dominator hierarchies.
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Cosmopolitan Civil Societies Journal, Vol.3, No.3, 2011 The dominator model primarily refers to social systems generally characterized by hierarchic and authoritarian structures, in which power and the central roles of political leadership and moral authority are accorded to only one half of humanity, either female (matriarchal or gynocratic forms of social organization) or male (patriarchal or androcratic social structures).
From an equalitarian perspective, both patriarchy and matriarchy are undesirable as they correspond to two sides of the same coin based on relations of control -the ranking of one half of humanity over the other, and therefore characterized by a high degree of institutionalized violence. Within the patriarchal system, which has prevailed over most of recorded history, there is not only rape, wife battering, incest, and other structural forms of violence designed to maintain men's domination over women; but also institutionalized violence designed to impose and maintain the domination of man over man, tribe over tribe, and nation over nation. Conversely, in the partnership model social systems are structured on the principle of linking, in which 'diversity is not automatically equated with inferiority or superiority' (Eisler 2002b, p. 161) . By situating human relationships within Riane Eisler's mutual paradigm, it becomes possible not only to re-inscribe the grids of domination conditioning by unveiling conventional binarisms of hegemonic and authoritative systems, but also to take new steps toward the construction of greater intercultural understanding. 4 In the same vein, emergent discourses on cosmopolitanism have been articulating the need to ground mutuality toward 'planetary conviviality' (Gilroy 2004) , cultivated in everyday encounters and relationships beyond the Manichaean demarcation of an 'us' versus 'them'.
From this rejection of the binarism of 'either/or' and 'us/them' emerges a 'rooted cosmopolitanism', as Appiah puts it, in which 'everyone is a rooted cosmopolitan, attached to a home of his or her own, with its own cultural particularities, but taking pleasure from the presence of other, different, places that are home to other, different people ' (2007, p. 113) .
Here, cosmopolitanism portends new forms of relationships that would promote a global society that has left behind both unequal encounters between different people and dominator hierarchies.
In Eisler's terms, it would correspond to a cosmopolitan partnership that seeks the transcendence of old dominator in-group-versus-out-group rankings by valuing diversity and honouring equal recognition and inclusion of any difference through mutually symmetrical and caring relationships. In this paper, I therefore intend to contribute to the current For Bapsi Sidhwa, her feeling of belonging to the world has been enriched by her life experiences in India, Pakistan and the United States, which coexist simultaneously within her, as she declares in an interview: 'a Parsi first, then a Pakistani, specifically a Punjabi. I am a woman simply by gender. I don't feel American at all. My consolidated 3 P identity has enriched my writing' (Karkaria 2005) . As an eight-year old girl, she witnessed first-hand the horrific violence of the Partition, later becoming a supporter of women's rights. 8 She married and lived in Bombay for a while and subsequently moved to Houston in 1983, where she currently resides. This overlapping of multiple territories is also visible in her chosen language: at the time when most of Pakistani writers wrote in Urdu, she wrote only in English and therein found herself at ease:
My written Urdu is not very good, though I speak it fluently. As for Gujarati, hardly anyone in Pakistan knows the language. In Britain, of all places, people say. 'Why don't you write in your own language?' And they bring very heavy political overtones to bear on this. But I think, well, the English don't have a monopoly on the language. It is a language of the world, now. And it is a means of communicating between various nationalities and the most immediate tool at hand. So I use it without any inhibitions or problems (Montenegro 1990 p. 523 ).
Emblematically, the novel is set during the 30s at the time of Gandhi's Freedom Movement against the British Raj, which also focused on social justice, particularly the expansion of women's right and untouchability, thus promoting new forms of knowledge. The story opens with a prologue through which the main character Chuyia, a six-year old girl, is introduced to the reader through her carefree and playful time in the jungle near her village on the BiharBengal border. The joyful atmosphere of the first pages vividly contrasts with the unfolding of the sombre events into which she is forcefully thrown by the orthodox customs of her Brahmin family. Her father Somnath, a poor Brahmin priest, decides to marry her off to a 44-year old noble Brahmin, ignoring his wife Bhagya who has no say in family matters as the sacred scriptures already clarify: 'a girl is destined to leave her parents' home early or she will bring disgrace to it. She is safe and happy only in her husband's care (…) In the Brahmanical tradition, a woman is recognized as a person only when she is one with her husband' (p. 8). Chuyia is hardly aware of the implications of this predicament and when she is seen pampered and celebrated during the numerous wedding rituals, she innocently enjoys the enticing offer of new clothes and the festive celebrations of her community. After the wedding, Chuyia lives in her parental home as was the custom with wedded pre-pubescent girls. Not long after, news of her husband's near-death reaches her parents and they feel heavily burdened by her daughter's fate. They know that 'in Brahmin 9 culture, once widowed, a woman was deprived of her useful function in society -that of reproducing and fulfilling her duties to her husband. She ceased to exist as a person; she was no longer either daughter or daughter-in-law. There was no place for her in the community, and she was viewed as a threat to society ' (p. 24) . Here the author attentively observes how Chuyia's father reacts helplessly to the harsh reality of sending her daughter to a widow colony (vidhwa ashram), highlighting the fact that in rigid dominator systems every human being is a victim of the violence and un-humanness that support them:
Somnath gazed at her as if he wanted to fix her form forever in his memory. Every line in his weary face reflected his grief at her untimely widowhood and the parting that loomed ahead of them like a curse. Finally, giving way to the pain that seemed to have squeezed his heart into something wrung-out and dry, he lay his head on the stone and began to weep, releasing his anguish in half-stifled sobs that racked his body (p. 31).
The cruelty of Chuyia's descent into her enforced widowhood is powerfully depicted by the smashing of her glass bangles, tonsuring and being dressed in a homespun white cloth: 'as the razor scraped across her scalp, Chuyia's teeth were set on edge. Somnath noticed her toes curl, almost reflexively, in mute protest ' (p. 35) . Within the dominator and androcratic Brahmanical view, the widow constitutes a threat to society as she is perceived to be inauspicious and polluted -because of her association with death -and sexually dangerous as she becomes desirable and uncontrolled by a male counterpart. In her seminal study of widowhood in rural India, Martha Chen points out that because they have lost their roles as wives, They all enjoy a caring and affectionate friendship that is subsequently preserved only by the motherly figure of Shakuntala as tragedy befalls Kalyani. The novel unfolds into deeper dramatic dimensions when Kalyani meets Narayan, a young upper-class Gandhian idealist and follower of the 'Quit India Movement' whose love for the beautiful widow poses a threat to the social and moral order of the colony. Yet, the couple secretly meet until Kalyani discovers that she used to visit Nayaran's father as a prostitute and decides to end the relationship. This, and the rejection from the Widow's House as she is discovered breaking the colony's rules, pushes her to commit suicide as an ultimate refusal of any further exploitation. Madhumati finds a substitute for prostitution in Chuyia who is taken away to a client by Gulabi. It is too late when Shakuntala finds out, yet, knowing that Gandhi and his followers are visiting the city, promoting his ideas of peace and a casteless society, she courageously resolves to take Chuyia away from the colony and gives her to Narayan as his train departs, confident that the child will be taken care of, symbolically, under the Mahatma's custody.
In Water, the serious challenge to the androcratic traditions is posed by the indomitable spirit of Chuyia who refuses to be enslaved by the oppressive limitations of the monolithic patriarchal system. Animated by her inquisitive innocence, and too young to succumb to the gender norms imposed by society, she persistently asks Shakuntala why there are no male widowers and why only women have to spend their lives in renunciation. She bites Madhumati when the latter orders her around sternly and defiantly shouts 'I don't want to be a stupid widow! Fatty!' (p. 42). In contrast, both Shakuntala and Kalyani reveal a deep-rooted patriarchal conditioning that makes them more obedient and conformed to their widowhood.
As soon as Chuyia enters their lives, both women undergo an inner change that moves them to interact fluidly and unpredictably to the rigidness imposed by the colony dominator system. This is clearly shown in the unfolding of two sets of relationships based upon the partnership values of love, care and respect: Narayan-Kalyani, and Shakuntala-Sadananda.
The first couple meet by chance when Narayan helps Chuyia to bring her dog back home.
Their love is pure and their romance is symbolically reinforced by the cultural signifiers of their names: Kalyani is another name for Lakshmi, the Hindu Goddess of abundance. She is in fact the financial support for the Widows' House and her beauty radiates the purity of the lotus flower, unsullied by the dirty water in which she resides. Similarly, Narayan derives from 'nara' (water) and 'ayana' (moving) and represents Vishnu, the all-pervasive preserver of the Universe. In the novel, Narayan is a Gandhian and also a rationalist who questions the archaic patriarchal laws and points out at the end of the story, after Kalyani's death, the injustice laid down by the law-makers of the ancient age that have institutionalized male dominance over women. The purity of the Kalyani-Narayan romance reaches its highest celebration when Narayan expresses his love by reciting the Sanskrit verses of Kalidasa's classic Meghaduta ('The Cloud Messenger'), a poem about the pain of separation between lovers, foretelling at the same time their future parting. In the novel, their relationship serves as a powerful contrast to Kalyani's enforced prostitution, which is enjoyed by Narayan's father, a wealthy landowner (zamindar), who had secretly used her for his pleasure and then hypocritically calls her a whore. Here his condemnation of Kalyani's prostitution is even more perverse as, in the usual dominator fashion, widow exploitation is condoned for men's sexual needs, including child rape, as in the case of Chuyia. Conversely, Narayan's love for Kalyani is far removed from his father's lust, his feelings being even more noble as motivated by the Gandhian ideals of emancipating her from widowhood by making her his wife. Like Chuyia, Kalyani has been led to prostitution unwittingly. After having fallen in love with Narayan, she finds herself no longer capable of living as a passive victim of patriarchal oppression. She knows that 'cast out in the streets she would die, but to live without Narayan and return to a life of forced prostitution would be a worse kind of death' (p.177). When she makes a final attempt to rejoin the ashram, she is cruelly mistreated by Madhumati who does not show her the slightest affection. She becomes aware that 'nothing had changed. And yet everything had' (p.177). By meeting Narayan, her consciousness has expanded to the extent that she would never be able to subjugate herself again to a life of exploitation. Here, Sidhwa invokes rich implications of rebellion-the defiance of institutionalized segregation, the challenge to enforced oppression, and the rejection of patriarchal demands on a woman's body. For Kalyani, this freedom comes at a tremendous price and suicide becomes a desirable and honorable option, which she lucidly embraces:
'she clasped her hands in prayer for a moment. Then she calmly walked into the river until her short hair floated in an inky stain on the water' (p.178). This act situates her death outside of patriarchal discourse as a legitimate and free-albeit dead-woman, and has also a powerful and subversive impact on Narayan, which makes him aware of the hypocrisies of his family and he leaves home.
The same movement from dominator to partnership is traceable in the relationship between Shakuntala and the priest Sadananda. Shakuntala is a very devout and discerning Hindu whose conscience is oriented in finding spiritual liberation. She can read, write and has a good knowledge of sacred texts, and her seeking spirit makes her believe that 'there must be a reason for it. Why are we sent here?' (p. 181). She ponders over the meaning of life with the priest Sadananda and courageously asks: 'Pandit-ji, is it written that widows should be treated badly? ' (p. 157) . She entered the Widows' House as a marginalized widow who escaped the cruelty of her family as 'she was not only viewed as responsible for her husband's death, but also as a threat to her husband's family and, most of all, to that of her dead husband's spirit, simply because of her vital womanhood and potential sexuality. She felt all eyes were constantly watching her, waiting for her to commit some sin that would bring curses on them and consign her husband to hell ' (pp. 149-150) . Like the mythical Shakuntala, the foster girl of the sage Kanva, she suffers on account of respecting her duty and deeply hopes that one day she can find love again. She asks Sadananda why widows are treated so harshly and he tells her of the possibility of being remarried: 'a law has recently been passed favoring widow re-marriage'. 'A law? Why don't we know about it?' Shakuntula responds. Sadananda's concern deepens. 'Men ignore the laws that don't suit them', he declares solemnly" (pp. 157-158). marriage in India is near universal; husbands are five years older on average than wives; male mortality rates are still rather high; women begin to outlive men after their productive years; and, most importantly, widow remarriage is infrequent (…) Most societies have social rules and norms designed to regulate women's life (…) Even now, in some communities in India, girls are married before they reach puberty. As a result, they are child widows, including so-called 'virgin' widows whose marriages had not been consummated before their 'husband' died (Chen 2001 p. 3).
The existing evidence, although more limited when compared to the socio-economic-cultural conditions of colonial India, provides enough reasons for considering widowhood in India as an ever-present social problem. As we have seen in the analysis of the novel, although
oppressive dominator values are firmly institutionalized through blind religious indoctrination, gender inequality and enforced sexual exploitation, they are shown to be questioned and unsettled by the partnership values of love, mutual care and respect, which link rather than rank human beings in their common pursuit of freedom. Both female and male characters appear to be enslaved by unjust social institutions, yet they are shown to gain agency only when they are willing to subvert the restrictive values of their brutal orthodox set up. Far from representing themselves only in ways dictated by Hindu patriarchy, Chuyia, Kalyani and Shakuntala subversively move beyond the oppressive social world that they experienced by establishing overtly dissident partnerships, which project them towards different futures. As Anindita Ghosh puts it, 'everyday' and 'small' (even failed) rebellions are shown as complementing larger meta-narratives of the more successful women's movement, reopening and enriching questions of agency in the process' (Ghosh 2008 p. 20) .
More importantly, though the ideology of dominator discourse displays its power to control, a challenge to its content and a courageous resistance to its normative system become equally empowering.
